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CHAPTER FORTY-SEVEN (Daiyonjanana sho %B*%ﬁ)

RooTt Case [A81]
Fvgt+il, EEAAR, 2 E,
The Forty-seventh Ancestor, Chan Master Wukong,' sought instruction

@6'
\0\

from Danxia.? Q\\

S
BH., do TR EH A AT, FHH. L, WA, Bk, — B
SR, BARRIE \\O
Danxia asked,’ * What about ‘your own self prior to tb@(alpa of
emptmcss ’2”* The Master [Qingliao] moved to rep%@amﬂa said,
“You are in a state of agitation; go away for now!” ©ne day, while
climbing Boyu Peak, breaking open, he [Q@lao | tallied and
awakened. Q
%Q)
PrvoTaL CIRCUMSTANCESO\&&Q%]

FRA T, AR R A
The Master’s personal name® w@mghao His path name was Zhenxie.

1 Chan Master Wukong (C. Wuko anshi #&E4#6F; J. Gokd Zenji). This is
the posthumous honorary title of Q%'lxm Qingliao ®8k7F T (J. Shinketsu Seiryd;
1088-1151).

2 Danxia #E (J. TankaWa Zichun % 7% (Tanka Shijun; 1064-1117), the
Forty-sixth Ancestor in 6td Lineage according to the Denkoroky, from whom
Zhenxie Qingliao recei@d dharma transmission.

3 Danxia asked ( ia yue ¥ 5; Ka iwaku). The block of Chinese text that begins
with these words$¥ nearly identical to one that appears in the Collated Essentials of the
Five Flame rds under the heading “Chan Master Zhenxie Qingliao of Changlu
[Monas in Zhenzhou” (CBETA, X80, no. 1565, p. 296, b24-c2 // Z 2B:11, p.
269 §7 // R138, p.538,b15-17).

OK' own self prior to the kalpa of emptiness” (C. kongjie yigian ziji =#)ART
% kiigo izen no jiko EHARTD A ). A famous kéan. The saying is not attributed
to any particular Chan master, but it appears in the Discourse Record of Chan Master
Wuben of Mount Dong in Junzhou, where an unnamed monk raises it for comment by
Dongshan Liangjie b B (J. Tozan Rydkai; 807-869). In the Extensive Record of
Chan Master Hongzhi, moreover, Danxia Zichun (an older master) raises it to test the
young Hongzhi Zhengjue £ % £ (J. Wanshi Shogaku; 1091-1157). > “your own
self prior to the kalpa of emptiness.” In the present context in the Denkéroku, Danxia
is depicted raising the same kéan to test Zhenxie Qingliao.

5 The Master’s personal name (C. Shi hui B 3%; J. Shi imina). The short block of text
that begins with these words is a Japanese transcription (yomikudashi 3T L) of an
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Wukong was his Chan master title. The Master’s [Qingliao’s] mother,
holding him to her bosom'

BARICUTFICAD, R ATEC., Bt #d, X ZR L
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AICHTEL AROME, BICEFRIRTETELIE @“;’QK

\mmwa@m%gm%; B R AT, %r< H#IC
EAD, L L, B ES, é;ba_ﬁ_“h_ﬁﬂ} Fhlc > X i
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O L DR, raa@%?%c:‘&@o AUTHLIHL.,
BMDFEMERDBL LIS, é@ 2 KJE, U TEFELIC
BL725 L35, *

wrapped in swaddling clor%yé‘y entered a temple. When he [the
baby Qingliao] saw the dha he was delighted, and he raised

identical Chinese passage th@ears in the Discourse Record of Chan Master Zhenxie
Qingliao under the hcadll}g tipa Inscription of Chan Master Zhenxie Liao™:

(RBRFA TR B F T, 3R A8k, (CBETA, X71, no. 1426, p. 777,

c8//7Z2:29, ,b5 // R124, p. 633, b5).
L holding him t bosom (C. baohuai 4&1%; ]. hokai). The block of text that follows
these words apanese transcription (yomikudashi 7 T L) of a nearly identical

Chinese ge that appears in the Collated Essentials of the Five Flame Records under
the h “Chan Master Zhenxie Qingliao of Changlu [Monastery] in Zhenzhou™:
BNy

o ) BARNF A, BEEBE, RE L, TN, REERE, R
Ok AR R, AT, HBEBE, fo R, T, o EH O
Y ol R, KR, RMA, Bk, — 05 REE, BRI, S0 L, T
B, HB R, Bk AL, 20, fEEE, BRIGEE, AEEEKR, i
eﬂ?wy—éko S, TR, emﬁﬁﬁaoé\arm B0 AR, f*a
R A IR A, HRA. AR, M, IR, RS
. S I I AR, — 38 A, A £ S 7"'17&”37?%7’5’&&
B, 4 ER 4B, *“%&nﬁmo%i* g AR, azkéf M T, BE
51 PEBMFE, 2B, AELZXEHHLEFESL, (CBETA, X80,
no. 1565, p. 296, b22-c10 // Z 2B:11, p. 269, d13-p. 270, 47 // R138, p. 538,
b13-p. 539, 27).
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his eyebrows and blinked.! Everyone regarded him as unusual. In
his eighteenth year, he [Qingliao] lectured on the Lotus Satra.
After he was ordained, he went to Daci Monastery in Cheng-
du, learned the siitras and $astras, and understood their essential
meaning. Leaving Shu,® he went along the Jiang, Mian, and Han
[Rivers]? and knocked on’® [the door to] Danxia’s room. Danxia
asked, “What about ‘your own self prior to the kalpa of empti-

ness’?” ..and so on, down to..° breaking open, he [Qingliao],\g\\

1 raised his eyebrows and blinked (bishé wo dozu B # 72 #7). A literal translay of
the Japanese here would be: “He moved (dozu #)9) his eyebrows (bi &) a %ashes
(sho B2).” In plain English, however, to “move the eyebrows” is to raise QQ) and to
“move the eyelashes” is to blink. The nonverbal teaching devices of en masters
are referred to with the expression > “raise the eyebrows, blink the eyes.”

2 In his cighteenth year, he lectured on the Lotus Sitra (toskt %cbz ni shite Hokke
wo kozu FTNICUTAEZHT). The original Chinese tha@%rresponds to this line
reads: “In his eighteenth year he was tested on the Lot tra and ordained” (nian
shiba, shi Fabhua dedu -1/, 3k #43&), which 111\§I§smal Japanese transcription
would be: toshi jithachi ni shite Hokke wo kokoromtte&udo su SFTANICLUTERERZ R
HTHE Y. The Kenkon’in manuscript of the %@@(woku simply says: “He studied the
Lotus Satra” (Hokke o manabu %7 %7)

3 Shu (C. Shu ; J. Shoku). An alterna)t\, gme for Sichuan Province, especially the
area around Chengdu.

4 he went along the Jiang, Mian, @ an (Ko Ben Kan ni itari Li5EICED). Th
mention of the Jiang River — cQt ¢ Yangtze River (C. Yangzi Jiang #FiL; J. Yosu
Ko6) — isan anomaly in th ucho edition of the Denkoroku The original Chinese
that corresponds to this l& reads: “He went along the Mian and Han [Rivers]” (zhi
Mian Han 2753£), Kenkon’in manuscript of the Denkéroku, which agrees with
the Chinese, says: “Ee¢iving Shu, he went along the Mian and Han to Danxia [Mon-
astery] and mg quiries of [Chan Master] Danxia” (Shoku ni ide Ben Kan Tanka
itashi ni K @ AT HESHEE ). The latter two accounts make sense
n River” is a name for the upper reaches of the Han River, and the easiest
route Chengdu to Nanyang (the location of Danxia Monastery) would have been

m. If Zhenxie had actually traveled on the Yangzi River on his way from Chengdu
to Nanyang, he would have had to take a very long way around.
5 knocked on (C. kou 4=; . tataku 4= <). The Japanese transcription takes the verb that
appears in the original Chinese — kou 4= (J. k6) — to mean “knock” (tataku 4=<),
which is a possible reading. However, another (and in this case more apt) meaning of
the verb is to “inquire.” In short, what the original Chinese says is that Zhenxie “made
inquiries in Danxia’s room” (C. kou Danxia zhi shi 4= F+ 5 E).
6 and so on, down to (naishi 72£). This expression indicates that part of this repeti-
tion of the Root Case has been elided to save space, but that the intention is to quote
the entire thing.
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tallied and awakened. Straight away he returned and stood in at-
tendance on Danxia. Danxia gave him a slap and said, “And here
I was, about to say that you know about something” The Master
[Qingliao] joyfully made prostrations to him. The next day, at a
convocation in the dharma hall, Danxia said:

In sunshine, the solitary peak is green;

under the gaze of the moon, the valley stream is cold.

The subtle, secret method of the ancestral teachers

,
is not to look toward the peace of the innermost mind. QQ

Then he got down from the seat. The Master [Qingliao] wc{{&\g—
rectly in front of him and said, “Your ascent of the scit~today
cannot deceive me.” Danxia said, “Why don’t you trx&aising my
ascent of the seat today?” The Master [Qingliao] was'silent for a

while. Danxia said, “And here I was, about to %that you were
quick.” The Master [Qingliao] immediately %@

Later, he [Qingliao] traveled to Mount Waitai, went to the capi-
tal,’> and floated down the Bian River ‘é&ctly to Changlu Monas-
tery,* where he had an audience withZuzhao.’ At their first words
they tallied, so [Zuzhao] ordered4{Qingliao] to become his aco-
Iyte. When a year had pass @'{he [Zuzhao] shared his seat [with
Qingliao]. Before long, z}lao announced that he was ill, with-
drew from the abbacy, @% ordered the Master [Qingliao] to suc-
ceed to his seat. Th@tudents, likewise, took refuge [in Qingliao].

Toward the end‘@%qejianyan Era,® [Qingliao] traveled to Siming,

7

o
Lascent of the seat (C.a}}ngzuo [ ;. shinzo). The reference here is to the words that
Danxia just spoke f1 30 the high seat in the dharma hall.

2 “Why don’t ygwiry raising my ascent of the seat today?” (waga konnichi no shinzo
wo ko shi k/ttrgv iyo AN BOM ERZLRD A&K). That is to say, try to raise as a
kéan (i.ev&xdpic for comment) the words that were spoken from the high seat carlier
in the@%’é > try raising it.

3 ?&ﬂ (C. jingshi 7 F; J. keishi). This word refers to the dynastic capital city and its

rons. In the present context, the reference is to Kaifeng B3t (J. Kaihd), capital of

Q%le Northern Song dynasty (960-1127).
Q\ 4 directly to Changlu Monastery (jiki ni Chéro ni itari HITREICAAD). Because

Changlu Monastery was located within Nanjing, on the banks of the Yangtze River, it
was possible to travel down the rivers and canals directly to the monastery.

5 Zuzhao #8. (J. Sosho). Path name of Changlu Daohe & 18 ## (J. Choro Dowa;
1057-1124).

6 Jianyan Era (C. Jianyan # X; J. Ken'en). Era name for the years corresponding to
1127-1130).
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where he served as the head of Mount Putuo,' Tianfeng Monas-
tery in Tai Prefecture, and Mount Xuefeng® in Min Prefecture. He
also served as abbot by imperial appointment at Mount Yuwang,?
after which he moved to [the abbacies of ] Longxiang Chan Mon-
astery in Wenzhou Prefecture and Mount Jing* in Hangzhou
City. The Dowager Empress Cining ordered him to become the
founding abbot of Chongxian Monastery on Mount Gaoning.

INVESTIGATION [3532) QQ&

SR & D R UTRICRIED, A SIZAHDAZEF, o
XHIFREBLEC LB, HITEHENDATEM UK, EANAEHT. A
B ESCEARL, ABELLE, S

Truly peerless from long ago when he was wrapped in syga%ﬂing clothes,
he [Qingliao] was different from others. Neverthelessthe was still moved
by a determination to inquire into Chan, and his concentrated effort was
still hurried. Therefore, when asked, “What ahout ‘your own self prior to
the kalpa of emptiness’?” he considered ho,Q&o answer. Danxia did not
approve [Qingliao], but sent him away fg@vhile.

A, R ERTCET, TR B BREI L, 5 A BRI
BCRE T, HICHO AT S 2 BETRCH LT, L MM ABLE
FDN BT b T HICENGOVAR D b b b, BICETHAT,
AEFICEEUTERT, O
One day, when he [Qigighao] had climbed to the top of Boyu Peak, [he
realized that] “]716,81) directions have no walls or fences; the four quar-
&
1 Mount Putuo,é@.) Putuoshan ##€:l; J. Hodazan). There were several monasteries
on Mount P that could be the intended reference here. At the time when Qingliao
flourished, Puji Monastery (C. Pujisi &% <F; J. Fusaiji) on Mount Putuo was a presti-
gious fastitution that was designated by the state as a Chan monastery, meaning that
tl/le{@cgot had to belong to the Chan Lineage. > Mount Putuo.

ount Xuefeng (C. Xuefeng 5 %; J. Seppd). The reference is to Chongsheng Mon-
astery (C. Chongshengsi % %; J. Siishoji). At the time when Qingliao flourished,
that was a prestigious institution that was designated by the state as a Chan monastery,
meaning that the abbot had to belong to the Chan Lineage. » Mount Xuefeng.
3 Mount Yuwang (C. Yuwangshan # E.1; J. Iku6zan). The reference is to the Guangli
Chan Monastery (C. Guangli Chansi & #13%F; J. Kéri Zenji). > Mount Yuwang.
4 Mount Jing (C. Jingshan 4&:1; J. Kinzan). The reference is to the Xingsheng Wan-
shou Chan Monastery (C. Xingsheng Wanshou Chansi £ % % #4%F; . Koshé Man-
ju Zenji), which had the mountain name of “Mount Jing” and was popularly known as
Mount Jing Monastery (C. Jingshansi 2.1 <F; J. Kinzanji).
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ters, too, have no gates”' When he arrived at the moment when the ten
directions were before his eyes, he acceded. Therefore, upon returning
[to Danxia], he stood in attendance for a while without communicating
a single word. Danxia, knowing that he knew something, said, “And here I
thought that you knew about something.” At that time, [Qingliao] joyfully

made prostrations. Danxia, in the end, verified [Qingliao] at a convocation )
. >
in the dharma hall. 0

AN
HICHE LT, Q@
Later, upon appearing in the world,* . Q’Q

r#ical, &ANAEFEO—F FTICHA THEMEBICET \0)
MoDRZABNELRNDNET, wbBTEEQRETR
MADED DR, 2 UHEHBRE A ST LEOUE. &

alcmzE T XK. \%'q
at a convocation in the dharma hall [Qingliao] s@%: “With that one
slap from my late master, my cleverness vgb‘,qéntirely exhausted. I
looked for that place where the mouth gpens to speak, but was un-
able to find it.’> But now, on the cont@'%l, are you a fellow who has
not gotten “right through to the b@&’om” of such happiness? If you
have no iron bit in your mogig{&d no saddle on your back,* then
1 “The ten directions have no walls@@\ces; the four quarters, too, have no gates”
(jippo hekiraku naku, shimen mata fon nashi + 778 %75 <, W@ F72F17%L). These
are the first two phrases, give?i?apanese transcription (yomikudashi & T L), of a
famous sayingattributed to qi Zhixian # % &P (J. Kankei Shikan; -895). The rest
of the saying is quoted latérin this chapter. » “the ten directions have no walls or fences”
2 upon appearing in \%orld (shusse shite ## LC). The block of text that follows
these words is a/]a@nese transcription (yomikudashi 3T L) of a nearly identical
Chinese pass thac appears in the Collated Essentials of the Five Flame Records under
the hcadin%&n Master Zhenxie Qingliao of Changlu [Monastery] in Zhenzhou™:
gﬁ@ff) L, KRB —E T, MM E, REHRATR wbEA
AR EBURE R, &, B8 A¥%, & AF 1%, (CBETA, X80, no. 1565,

Gp. 296, c10-13 // Z.2B:11, p. 270, 27-10 // R138, p. 539, 27-10).
4’7\unablc to find it (u bekarazu #2XM53"). Being “unable to find” the “place where the

7\ “mouth opens to speak in this case, seems to refer to the attainment of an ineffable awakening.

\
('»Q

4Ifyou have no iron bit in your mouth and no saddle on your back (C. ruo wu xiantie
fuan & BATHEAE; ]. moshi tetsu wo fukumi kura wo ou koto nakunba & U 87 1
R ASTEEL /uCi) In other words: “if you have been born as a human being,
rather than an animal such as a horse” To “bite iron” (C. xiantie #7484 J. tetsu wo fu-
kumu B2 4785) and “wear a saddle” (C. fuan B¥; J. kura wo ou $72 £.55) may also
be metaphors for the self-inflicted deluded thinking that (unnecessarily) turns human
beings into the equivalent of beasts of burden.
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each of you should avail yourself of this opportunity.”!

FICKNALER DA LT B P, #ANCHZE O, FLARDRE BT &
%o ZLUAIEHEILEFERUATAUE. FEEOR, 2LTESTEEL,
JULELUTHADwL kD4 lZ0EE .. RNTDORZ,

Truly, in this place where a face-to-face encounter with the ancestral teach- Qb"
ers occurs, by taking a step “prior to the kalpa,” the scenery of the original \Oé‘
ground soon begins to appear. If you are not yet able to see this standpomt \\

then even if you were to sit’ for a thousand or ten thousand years witho

speaking, as immovable as a withered tree or dead ashes, what use ws@[‘?

it be?

REZHECHEZEH TAABDTRSILHD, BWDDH <HL?E>73<
LB ELHBE L ARLESABLEL, FT—LELBERN 5T
—‘}:ZB BSNDNHT, ﬂ}:%#%ﬁbﬁc‘:%“bib 2D vﬁﬁ%é’r&b’&
THLHEOFEFLEVRE ST, %:Jd‘biuﬁéé NLE ST,
i—bbdﬂ%%/&%ﬁ%b/&)ﬁﬁ7&%)373@0 L

Nevertheless, when people hear the words “plior to the kalpa of empti-
ness; they engage in mistaken thinking. Tl'@s to say, they think [the say-
ing means] that there is no self and no gther; no before and no after; no
arising or ccasmg; no ordinary bein & buddhas; and that we should not
call these “one,” and should not caf&em ‘two,” either. They do not regard
these as the same, and do not hat they are different. Considering and

calculatingin that way, they th that if you are able to utter a single word,
then immediately you aﬁ;érred and that if you return to a single thought,
then ipso facto you ;n ave turned your back [on the real]. With these

thoughts, they are dead people, deludedly harboring emaciated ghosts
in their corpsc \}

M;m?é@ EAET LT, LEHHLERNRL, TEHIEZNL, &
m% N AL 3B ANL, LA LEESELITET, TLil

4?@“ RO ERNTRD, RO T 5, RNTOME
ge < BAREBAC AL, BIIAMICHZL, REEETORICALLAES

L avail yourself of this opportunity (C. zhubian #1Z; J. chakuben, tayori wo tsukeyo 1%
%2 #F&K). That is, to take advantage of the good fortune of a human birth.

2 “prior to the kalpa” (kozen #H7T). An abbreviation of the expression “prior to the
kalpa of emptiness” (C. kongjie yigian £ VART; ). kigé izen), which occurs in the Root
Case of this chapter.

3 sit (za shite 221 C). The reference is to seated meditation. The metaphors of a “with-
ered tree” and “dead ashes” are often used in Chan/Zen literature to indicate a state of
deep meditative trance in which the workings of the mind come to a complete stop.
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Or, [some people think that] with regard to any matter whatsoever, there

are no contradictions. If you call somethinga “mountain,” that will do, and

if you call something a “river,” that will do. If you call something “self;” that

will do, and if you call something “other;,” that will do. They also say: “Al-

though I speak of a mountain, it is not a mountain;' although I speak of N
a river, it is not a river. It is just a mountain; it is just a river” What is the . ,@,
necessity of talking in this manner? Without exception, all of this leads
down false paths. It comes down to the same views as either those who are
attached to things that have marks, or those who are lost in a mistaken viewQ

of emptiness. . \QQ

W, ¥ A I EONITAR, JI kN ER B ETHTEL, 2@@%3@

5 7R L. EDRICRETHITKR ST, FTHRICKRET, H%PTﬁg'\ &L

Record of the Transmission of Illumination by the Great Ancestor, Zen Master Keizan. Copyright 2017 by Sotoshii Shimucha.
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As for this standpoint, how could it possibly fall into [V@%“of ] existence

or non-existence? Thus, it has no place for you to in%lgyour tongue, and
no place for you to revolve your deliberations. For e time being, without
relying on heaven, without relying on earth, witheut relying on before and
after, and without any place beneath your on which to walk, just fix
your eyes and look! Certainly there will N place with which you have a
little accord. S

B MARET, JUTE5H AT, BRAREDTF, &
ICEICHZEDD ATICAPALRE TLHE, KEHTALH FRD
X ADRICRB Y TERRAED, M FCLETNE, Rle—ikk R
FATIIETINAIE LRR, B le— sk Dklc 25575 L. #1C AIC I E

#Ficm<, Qo
Or, some say, “Be 6@916 with guidelines.” Or, some say, “Do not impede the
breath of life” A¢ithout exception, all of these move you in the direction of

marginal /mﬁﬁrs, with the result that you turn your back on self; that is all.
How more so when you speak of “the moon,” speak of “snow;” speak
of /v(@r, or speak of “wind”?* All of those, perhaps, are cataracts in your
o@eyes: “sky flowers falling in confusion.” What are you naming, that
<

! %‘Although I'speak of amountain, it is not a mountain” (yama to iu mo yama ni arazu
Q\ Wl &3 58,0123 F). The quotation that begins with these words is not an exact one,
but it is a paraphrase of a famous saying attributed to “Chan Master Qingyuan Weixin
© of Jizhou” in the Jiatai Era Record of the Widespread Flame: > “mountains are not
mountains, and rivers are not rivers.”
2 speak of “the moon” ... “snow” ... “water” ... “wind” (tsuki to toki... yuki... mizu...
kaze.. AL HLE... F... /K. A&..). Four natural phenomena that are commonly used as
metaphors in Chan/Zen poetry.
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you can call it a “mountain”? Ultimately, not a single dharma is seen. What
do you touch when you deem something “cold” or “hot”? Ultimately, there
is not a single dharma associated with you. Thus you “attach to trees and
attach to grasses.”!

R phE —RHICHOBRTEDT ZICRANIERLTENIL, RICH
TRZTEAN SNTRTRBZT AN, £Z2HDALEST LN,

6.

%
N

BEEDELHAL BT LN, ERL I DML, —RICRETL 0\30

THFRELUTRK OHIc— 5B NEHRLERS LD, ?Zi‘%"’bf_%;%\
HEOHELERSLDL, RUTKk, DAZBEZNDNDET, ADH D
TRAH, KRR, LD BICHF B, AREA, iir%ﬂi%@%&
L. \@

If you once sweep away and completely discard worldly d a@as and the
buddha-dharma, when you take a further look, in the enizlq will have no
doubts. Do not face inward and look; do not face ougyard and seek. Do
not try to quiet your thoughts; do not try to scttleélgwn your body. Sim-
ply know them intimately, analyze them intimatgly, then temporarily cut
them off; sit for a while, and look! Although i¢an be said that there is no
place in the four directions where you car%ﬁ e a single step, and no place
between heaven and earth to insert yoyugbody,” in the end there is no need

1 Thus you “attach to trees and attach (&msses” (yue ni ki ni tsuki kusa ni tsuku ¥
ICARICHZZICHK). In other wordﬁx%ecause people deludedly think that they are
putting names on things that alre ist in the external world, they are like ghosts
that “attach to trees and attach t&)grasscs.” This expression is reminiscent of a famous

passage from the Discours(e%iég?d of Chan Master Linji Huizhao of Zhenzhou:

This mountain monk{L, Linji] does not have a single dharma to give to people.
AllT can do is illnesses and untie bonds. You followers of the way from ev-
ery quarter, g&éoming out [from the audience] without being dependent upon
things, aﬁ@will confer with you. Ten or fifteen years have passed, but as yet
not o rson [has appeared]. All have been ghosts dependent upon grasses or
attac to leaves, bamboo, and trees; or they have been wild fox-spirits. They
omly gnaw on all kinds of dung clods.
O OCHM B B RAR BT 28 4%) WL, M — LA, IR RIS A AR, M rid i,

R, REAMIE, LRI A A WRAT WA AATE
WHF b, w1 — P L AL, (T 1985.47.500, b28-c3).

A similar trope is found in Wumen Huikai’s (1183-1260) introduction to the kéan

collection the Gateless Barrier, where he refers to deluded people as ghosts who “cling

to grass and attach to trees.”

7

2 insert your body (mi wo sashibasamu 7% 3% X L5). The meaning of this expression
is unclear. The verb sashibasamuy & XL means to “insert” something into a hole, or
into the space between two contiguous surfaces. Thus the choice is made here of the
English expression “between heaven and earth,” rather than “in heaven and earth.” The
word mi &, which is the object of the verb, can indicate the physical human “body;”
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to avail yourself of another’s power.! When you see in this way, there is no
distribution for you of skin, flesh, bones, and marrow, and no transforma-
tion of you by birth and death, going and coming. [Qingliao said:]

BEMRELELCTE—RATDADHD, FITHEHITH

“Skin and dermis sloughed off entirely,” there only exists a sin-
gle true reality” Long ago it shone brightly, and today it shines
brightly.

BEBHEHENT, 2F EHECHTLBLOREEAR, %ﬁ‘fﬁbﬁiﬁﬁ’
EWESNEHH5T, A fTERUR, Semsh, RAEF ZIC éh’f@

He [Qingliao] does not distinguish the numbers of kalpas. Wh 'ﬂ’lcn do
we only speak of “prior to the kalpa of cmptmess 2 Througho ‘%115 place,
there is nothing that can be distinguished as “before” or 3§ er.” If you ask
what the reason is, it is because this standpoint does nob@h through [the
kalpas of ] formation, abiding, decay, and cmptmess%@

A I B & HF R SANTF AR, SHC )%3?{75:‘?\‘“ MICHEZHT
. #l i*ﬁfzwwﬂmm FEEZD, ﬂ@%mu 2L UL, EICL
THEIC, ZICUTHRD., AEF@ICEIHELICHRICE DT ERL,
FITBHOFZAMNCTHT L, —RFDMITED, HHAREOLE,
RO AT, ROICEHL TR L TRUAREDA
How could both self and other &@x ly be determined to be without cause?
Externally, forget the sphcrga f cognition; internally, discard thoughts

but it also has the broadcr nﬁgsmmg of “person,” which includes one’s identity and so-
cio-economic status as wélb4s physical body.

Lanother’s power (hokwho chikara #.0D 7). The two Chinese glyphs that appear here
can also be read i inese-style pronunciation (on yomi &%) as “other power”
(tariki #&77). term, in the Japanese Pure Land tradition, refers to reliance on the

in Amitaha’s paradise), rather than reliance on “one’s own power” (jiriki 8 71), which
7 .
Keizagds clearly advocating here.
2 £8kin and dermis sloughed off entirely” (hifu datsuraku shi tsukushite B Bt % L 3%
). The short block of text that begins with these words is a quotation, in Japanese

vows and sa;l power of the Buddha Amitabha to bring about one’s salvation (rebirth

\/\ transcription (yomikudashi 7t T L), of an identical Chinese passage (set in a more
(\9

angular font) that appears in the Discourse Record of Chan Master Zhenxie Qingliao:
CRBFTARRES) 17, BEHE S, EA—AT, HBEH 4 PR A,
RA @A A i@imR, & RE, %AEFF 3, (CBETA, X71, no. 1426, p. 781,
b19-20 // Z2:29, p. 321,27-8 // R124, p. 641, a7-8).

The first two phrases, however, are Qingliao’s quotation of a famous line uttered by

Yaoshan Weiyan (745-828) in a dialogue with Mazu Daoyi (709-788). » “skin and

dermis sloughed off entirely, there only exists a single true reality”
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about objects;' [make sure that] “the blue sky, too, will suffer my staff;”
and [that you are] “pure and stripped bare, naked and washed clean” If
you are able to see this in detail, you will be vacant yet numinous, empty
yet sublime. But if you are not yet meticulous, then in the end there will be
no arriving at this place. Truly, clarifying the matter of kalpas as numerous
as motes of dust happens in the time it takes to snap your fingers. Even if it
is a short time, or a bit of time, you have will no feeling of hesitation, and

6.

A\
O

you will sprout intellectual interpretation.* Suddenly peering at it right in,\Q\\

1 Externally, forget the sphere of cognition; internally, discard thoughts a@?ob-
jects (hoka ni kydgai wo wasure, uchi ni enryo wo sute 7Hliﬁﬁ%?§:h‘:®:§%@%
#7C). A statement very similar to this one appears in Chapter 42 of tz@benkéroku:
“This is not just a matter of how you face objects of cognition ext.elé}lly, but also of
your inability to free yourself from thoughts about objects that*s\' Sinternally” (hoka
ni kyden ni taisuru nomi ni arazu, uchi ni enryo mo bozuru ko@%o ezu IMNTHLERICH
THDOHRIET, NICBREELETEHTLz2FT). @)

2 “the blue sky, too, will suffer my staft” (seiten, nao bo iokisshi & K., i lF Ak L).
Part of a famous kéan, variously attributed to Xinghi@#a Cunjiang $4t 7 3¢ (J. Koke
Sonshé; 830-888) and Baoshou Zhao %%%yqu Shé; d.u.), which reads as fol-
lows in the biography of the latter in the COl'lé Essentials of the Five Flame Records:

1

A monk asked, “What about th&;ﬁﬁ are no clouds for ten thousand miles?”
The Master [Baoshou Zhao] said, e blue sky, too, will suffer my staff”
(BIEA ) M, 2 &THIT, 8, FRELEAZH, (CBETA, X80, no.
1565, p. 224, b15-16 // Z 3Bt11, p. 197, d6-7 // R138, p. 394, b6-7).

> “a blue sky suffers the sn@ﬁ\\

3 “pure and stripped bare, naked and washed clean” (jo rara nari, shaku shasha nari ¥
242700 BB PP These are the third and fourth phrases, given in Japanese tran-
scription (yomikud,@gv’t % H T L), of a famous saying attributed to Guanqi Zhixian brid
% &P (J. KankerShikan; -895). The first part of the saying is quoted earlier in this
chapter. > “tipren directions have no walls or fences”
4 you wi %?(:ut intellectual interpretation (chige wo kizasu %72 #°9"). In its use
of tl}is§k§rding, the Shiimuché edition of the Denkéroku faithfully follows Ouchi Sei-
r@@: M A4 (1845-1918) revised edition, compiled in1885. However, the 1857
odblock edition compiled by Busshii Sen'ei 34l 3& (1794-1864), on which the

ﬁOuChi edition is based, actually gives a negative ending for the verb to “show signs/

symptoms of ” or “sprout” (kizasu #9"), such that the text reads: “you have no feeling
of hesitation, and you do not sprout intellectual interpretation” (gigi no jé naku chige
wo kizasazu BEHRDHR 4t Z#H EF). The Kenkon'in manuscript of the Den-
kéroku, which Ouchi did not have access to, also gives the negative “do not sprout”
(kizasazu 1ET). Thus, the textual evidence is strong that Ouchi’s revised edition is
incorrect. The negative (“do not sprout”) also makes more sense, because both “hesi-
tation” (gigi #3k) and “intellectual interpretation” (chige #2##) are signs of deluded
attachment to concepts.
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the face, look! You will certainly attain “solitary liberation without depen-
dence”

RBEZHFZEFA, CAZELUTCRICETD TR T, RERDETLES
Lt mBNL, BEENETEEN RO E L, T@IIEZUHEIL
TREABIERSTHRALLTHBEAI L R EDI IE5 A,

Nevertheless, student trainees, you spin around your minds and are already
mistaken in what you are heading toward. Although you may think that

there is only a hair’s-tip of deviation, you should know that, if such is theQ

case, for thousands of lives over myriads of kalpas you will have no capagit
to put things to rest. Think meticulously, fully arrive, and look! Wi&om
relying on anyone else, your expansive efforts to awaken will be I,ngempty
space. &
BN, do A R S b BT BT LR, AN
Now then, speak! How can I communicate at least a liét% of this principle?
\}%
AY
VERSE ON THE OLD CAS&Q@E#]
. . \ <
FEMESARI, REARE AR, o
The “old valley stream has a cold sods‘&@&l that is not spied by people;
shallow or deep, it has yet to per@any travelers to come through.?
Q

. %Q
(QQ\

p

o
o
1 <“old valley streamdhis a cold source” (C. gujian hanquan I B FH; ]. kokan kansen).
This phrase co rom a famous kéan, the first part of which appears in the Extensive
Record of (}9% aster Hongzhi as follows:

Raisge “A monk asked Xuefeng, “When an old valley stream has a cold source,

I3

) at is it like? Xuefeng said, ‘Staring eyes do not see to the bottom’
%Q(i‘%’?ﬁ?ﬂi/%ﬁ>> REMEE, FHERB LT, £5, BARRLE, (T
< 7 200148.29¢23-24)
/\\0» “Xuefeng’s old valley stream.”

2 shallow or deep, it has yet to permit any travelers to come through (C. gianshen wei
ting ke tonglai %R K I B8R ]. senshin imada kyaku no tsjikitaru koto wo yurusazu
REARZEDBL A BT EZIEET). In other words, the “depth” (C. gianshen %
& J. senshin) of the cold spring (C. hanquan 55; J. kansen) that feeds the valley
stream remains unknown because the ruggedness of the terrain prevents anyone from
reaching it. The word ke & (J. kyaku), translated here as “traveler;” might also be ren-
dered as “guest”
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